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00:00:00 {TIBETAN} 00:00:08

First of all, begin by adjusting your motivation according to the instructions of all the great lamas of this 
tradition, and think that you are here on this occasion to receive the most profound Mahayana teachings with the 
ultimate aim of reaching the state of enlightenment in order to be able to benefit all mother sentient beings. With 
this thought please adjust your motivation for listening.

00:00:32 {TIBETAN} 00:01:01

Today we're beginning with a new subject it will be the ninth chapter from the text Engaging in the Activities of 
the Bodhisattvas. The ninth chapter is the chapter on wisdom.

00:01:17 {TIBETAN} 00:02:16

The author of the text is Master Shantideva, and just a few words about the greatness of the author. He was born 
in a place that is to the south of Bodhgaya. The location is called Khormozang1. He was born into a family where 
the father had a name that translates as "the armour of virtue," and his mother was considered to be emanation of 
Vajrayogini.

00:02:50 {TIBETAN} 00:03:45

He was born into a royal household. His father was the king of this land, and when he was born into that family 
he was given the name that translates as “the armour of peace or pacification.” The father's name was the armour 
of virtue, and the son was named the armour of peace/pacification. After some years the father who was a king 
passed away and at that time all the residents of that area came together. They gathered together in prayer, 
preparing to make the following request [to the son]: “even though you might not have attachment for worldly 
position and status and possessions and so forth, please take care of the kingdom.”

00:04:52 {TIBETAN} 00:06:14

All the people in this land, once the king passed away, were gathering to make a fervent request for the son to 
ascend to the throne. The night before that happened Master Shantideva had a dream, and in that dream he saw 
Manjushri sitting on the throne which was supposed to be the throne that he would occupy, and Venerable 
Manjushri addressed him and he said, “Son, I am your spiritual teacher, and this is my seat. It is completely 
inappropriate that you and I share the same seat. You cannot sit on this throne." Immediately he woke up from 
that dream, and it was a very vivid dream so as he woke up he had a very clear thought in his mind, "I cannot sit 
on that throne," and knowing that they would come to request him he just left that night.

00:07:22 {TIBETAN} 00:07:47

He fled from the palace and he went to Nalanda monastery. At Nalanda monastery there was a very famous 
teacher who was the instructor of 500 other monastic members of Nalanda monastery. His name was Gewa Lha, 
and he received ordination from him, and he received the name Shiwa Lha, "Shantideva."

00:08:14 {TIBETAN} 00:08:55

Master Shantideva, over countless lifetimes, had a very close connection with Venerable Manjushri, and due to 
this connection he always sought to do practices affiliated with Manjushri. As a result of those practices he 
actually had direct visions, he met Manjushri. Also he put a lot of effort in developing bodhichitta with the 
various methods of bodhichitta, and through his effort he had the experience of generating that.

00:09:32 {TIBETAN} 00:11:40

1 In  the foreword of  Discourses on Bodhicharyavatara Geshe Lhakdor says Khormo Zangpo is Saurashtra, which is the present-day
Indian state of Gujarat.
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He was an exceptional practitioner and an exceptional being, and he completed a number of activities that are 
considered to be exceptional activities. Either five or seven, enumerated in different ways. We're just rushing 
through this very briefly mentioning the facts:

1) He had direct visions of Manjushri.

2) While at Nalanda he engaged there in exceptional practice and exceptional activities

His conduct in Nalanda was supreme. For example, he did do all those practices that were related to Manjushri, 
he did extensive training in bodhichitta, but the most important one was that he maintained a very humble 
appearance, so to other people he appeared as if he was a nobody--that he never studied, that he never practised, 
that he never meditated. They actually gave him this name that comes down to being called "only doing three 
things." That was his nickname at Nalanda. The three activities were eating, sleeping, and going to the toilet. So 
people had no idea whatsoever of the depth and breadth of his practice, and this is considered one of his 
exceptional activities.

00:13:19 {TIBETAN} 00:15:17

He was so successful in his humbleness that, actually, the other monastics were getting a bit annoyed by his 
presence, because they thought that he didn't really contribute enough in the monastery, and they thought 
"someone who just stays here, eats, sleeps, and uses the toilet facilities does not belong to the monastery, and we 
should expel him." However, they didn't have a good enough excuse, because his practice of ethics and morality 
did not give anyone grounds for expelling him from the monastery. You had to have a good reason [for expelling 
a monk from the monastery], and in terms of morality and keeping his vows they could not expel him. They had 
to think up a scheme that would allow them to expel him from the monastery, so they thought "okay, for the full 
moon of this month we will organise a recitation of sutras. All the monks have to participate. There will be no 
exceptions. We're going to take turns, and when your turn comes you have to recite a text, you have to explain 
text, and so forth. They thought that he would definitely fail when his turn would come because he didn’t seem to
study or know nothing. 

The time came that it was his turn, and they went knocking on his door on that very day. There was no "tomorrow
you are the one," it's "today!" They said "okay, today is your turn," and his initial reaction was "I can't explain 
anything, I cannot recite anything, I cannot say anything." And they said "there's no excuses, there's no 
exceptions, everyone has to participate. It is your turn today, you have to show up." So he says, "okay, then you 
have to set up a throne for me." He said "set up a throne," and when the other monks heard that there was a row. 
Everyone was amused, and everyone thought "we have to participate because he is really ignorant, he will make a
fool of himself, it's going to be a spectacle, and therefore we have to go, we all have to go. They even invited 
dignitaries, and the king, and people with high position to come and listen.

00:17:47 {TIBETAN} 00:18:25

So, the throne that they erected was quite a high throne, but when he arrived there, through miraculous powers he
caused the throne to come down. He ascended on the throne, and once he sat on the throne, again through his 
miraculous powers, he made the throne rise again. When he was high up there on the throne he turned to the 
audience, and he said "now, what do you want to hear? Do you want me to talk about something you have heard 
before? Or do we want to hear something new, that you have never heard before?"

00:19:08 {TIBETAN} 00:19:42

When he asked the question it was the king who actually gave the answer, and he said "since you are this person 
who is just eating, sleeping, just hanging around here, probably you have a new way of eating food that no one 
has before, and in your free time you're just going around for walks, and probably you have walked around places
that no one has been before, so it will be suitable if you give us a teaching that we have never heard before."

00:20:20 {TIBETAN} 00:20:32

This is when he started reciting this text, Engaging in the Bodhisattva's Way of Life.

00:20:42 {TIBETAN} 00:22:33
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He started reciting this text, and when he came to the ninth chapter, there is one particular verse that describes the
experience of the meditator in meditative equipoise on emptiness. It says that when you are in this meditation on 
emptiness no functional phenomenon appears to that emptiness, nothing at all other than this emptiness appears 
in the mind, all elaboration of duality is pacified. As he finished reciting that verse his body started elevating up 
in the sky, and gradually he got further and further up, and he disappeared in the sky, but they could still hear the 
voice, the echo of his voice.

00:23:30 {TIBETAN} 00:23:58

As he was elevating, was getting further and further up in the sky, it was getting more and more difficult to hear 
his voice, however in the audience great panditas, who had the extra sensory powers of hearing, could still keep 
hearing the last verses of the last chapter, and also there were pandita's who had [attained] the dharani of 
retention, and they could still retain the words. So that's how we got the ending of the text.

00:24:36 {TIBETAN} 00:25:42

Once the teaching was given, after a while they wanted to write it down, to commit it to writing, so they wouldn't 
lose it. There were two groups of scholars who worked on that. One was, you could say, the general scholars, and 
one was the other committee of scholars with exceptional powers, and they came up with two versions. The first 
version was only nine chapters, and the other version had ten chapters. So they had two versions of the text with 
different lengths. Now Master Shantideva himself left the place by elevating up in the sky and disappearing in the
sky. He actually went to another place in South India. Once he gave that teaching all those people who ridiculed 
him and criticised him and so forth, they realised their mistake, and they offered sincere confession and re-invited
him, and pleaded with him to come back to Nalanda. But he did not return.

00:26:54 {TIBETAN} 00:27:48

They sent out an invitation, and they said "would the great master please visit Nalanda?" But he indicated he 
wasn't going to come. So then they sent some questions, and they said "if the master is not coming, could you 
please clarify, we have two versions of the notes of the teaching that you gave. One is in 9 chapters and one is in 
10 chapters, would you please clarify which one is the correct length?" That was one question, and the other 
question they said "often, in this text, there is advice that we should look at the two other texts. One text mention 
is The Compendium of all Practices, and the other text is The Compendium of all Sutras. Where are we to find 
these treatises?"

00:28:47 {TIBETAN} 00:29:34

He sent a reply, and he said "this text, Engaging in Bodhisattva's Way of Life has ten chapters, so the ten chapter 
version is the correct." And he said "as for these other two texts, the compendiums, they are two texts that I have 
composed. If you go into my room at Nalanda, look up on the shelf, you will find two texts I have written. You 
can get them from there."

00:30:04 {TIBETAN} 00:30:39

All this about his activities in Nalanda, and the composition of these texts is considered to be the second of his 
extraordinary activities. 

3) The third one was activity of reconciliation and pacifying aggressive situation. During his time in the South, 
great conflict arose, and through his magical powers he caused the people to reconcile again.

00:31:18 {TIBETAN} 00:31:49

4) The fourth of his great activities was that he was able to convert various non-Buddhists who were holding not 
just non-Buddhist views, but bizarre views, very unusual views, and he was able to teach them, and convert them 
so that they became followers of Buddhism.

00:32:17 {TIBETAN} 00:32:53

5) The fifth one is the great activity of giving relief. He visited a place that it was full of beggars, people were 
emaciated, they didn't have any food to eat, and the heat was extreme. There was a great number of people who 
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were at the verge of dying, they were close to dying, and he practised generosity, he offered them food, and 
together with that he offered them teachings. They were revived and obviously became followers.

00:33:32 {TIBETAN} 00:33:45

6) The sixth activity is the activity of showing his power to the king. He had special power.

00:33:56 {TIBETAN} 00:34:42

7) The seventh one, is again showing his power to non-Buddhists. It's an elaborate story, in the forest with 500 
monks, and so on, and so forth. We're not going to elaborate. Just know he showed his powers.

00:35:01 {TIBETAN} 00:36:17

Looking at this particular text, Engaging in the Bodhisattva's Way of Life, all the great lamas, all the great 
practitioners are in agreement that this is the best text ever if you want to train in developing bodhichitta. Since 
that text was recorded there is no other text that surpasses it in any way.

00:36:45 {TIBETAN} 00:37:23

Based on the advice on this text there are many holy beings who were able to newly generate bodhichitta that 
they didn't have before. Some who had it we were able to increase it, and so on, and so forth. Many became 
endowed with a mind of bodhichitta, both in India, and in Tibet. It is a very popular text. A lot of commentaries 
have been composed in relation to this text, more than a hundred commentaries.

00:37:55 {TIBETAN} 00:38:48

We say there are many commentaries. Interestingly enough Lama Tsongkhapa has not composed a commentary 
to Engaging in the Bodhisattva's Way of Life, however in Lamrim Chenmo he is referencing this text all the time. 
When he talks about the practices of the six perfections, generosity, ethics, when he talks about calm-abiding, 
conscientiousness, alertness, obviously special insight, development of wisdom, he keeps referencing and 
commenting on this text.

00:39:31 {TIBETAN} 00:39:39

Also in terms of the chapter on wisdom, the material on wisdom, the dbu ma dgongs pa rab gsal, again is 
referencing the Bodhisattva's Way of Life. Gyaltsap Rinpoche has composed a commentary, and we have sent it 
out as a recommended aid.

00:40:08 {TIBETAN} 00:40:19

In Tibet, also, there are other commentaries as well. For example, Tokmay Zangpo the author of The 37 Practices
of Bodhisattvas gave teachings on this text2.

00:41:04 {TIBETAN} 00:42:43

If we look at the title of the text. It is Engaging in the Conduct of a Bodhisattva, so just to explain those terms. A 
bodhisattva is someone who aspires to reach the state of Buddhahood for the sake of all sentient beings. What is 
implied within the term buddhahood is complete purification, and total development. So purification of the two 
types of obscurations: 1) Afflictive obscurations and 2) knowledge of obscurations. Development, obviously, of 
all the good qualities. So the person who aspires to reach this state for the sake of others is a bodhisattva. Here 
we're talking about engaging, or entering the conduct of a bodhisattva, and that conduct of the bodhisattva is 
threefold. First of all you can say there is the conduct of entering, then you have the conduct of practice, and then 
you have the conduct of the result. The first one, "entering," what that implies is that by generating the mind of 
bodhichitta you enter into the great vehicle. It is the entrance, it is the gateway, it is the thing that allows you to 
enter into the great vehicle. This part is understood as part of the conduct. The second one is conduct as a 
practice, because all the practices of the six perfections are included within this. Finally, we have the conduct 
with the meaning of the result, which indicates if you follow that training eventually you will reach the ultimate 
result of Buddhahood.

00:44:42 {TIBETAN} 00:44:52

2 Stephen Batchelor’s translation published by LTWA includes Tokmay Zangpo’s commentary for the 9th chapter.
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From those three aspects you can see that the entrance and the practice is the one that will lead you to the final 
result, and this final result, the state of Buddhahood, obviously, has to be explained, has to be presented. In the 
ninth chapter we do have a brief presentation of the state of Buddhahood as well.

00:45:20 {TIBETAN} 00:46:14

As we said, the text contains ten chapters. Very briefly, just to look at the structure of those ten chapters, because 
it's quite meaningful. The first one is entitled "The benefits of bodhichitta," and in that there is discussion that in 
order to actually generate the mind of bodhichitta you need to purify your negativity, and you need to accumulate 
quite a bit of merit. There is a method of assuming bodhichitta, and so it goes into explaining the seven-limb 
prayer as a means for purifying negativity and accumulating virtue as a preparation for generating bodhichitta.

00:47:03 {TIBETAN} 00:47:21

Because the seven limbs are very skilful means for purifying negativity and accumulating the necessary merit that
you need to generate bodhichitta, then from those seven limbs it singles out confession, and it presents confession
as the second chapter.

00:47:48 {TIBETAN} 00:48:03

And then following that, in the third chapter is how to assume it, how to generate it. You can see there is a very 
close connection between the first, second, and third chapter.

00:48:23 {TIBETAN} 00:49:01

We have talked about the third chapter, which is how to generate and how to assume that mind of bodhichitta, 
then after that the fourth chapter is the chapter of conscientiousness, followed by the fifth chapter which is the 
chapter of alertness. Once you have generated bodhichitta you need to have conscientiousness, and you need to 
have alertness. Now what you would expect to see after you generated bodhichitta, is the traditional presentation 
of the six perfections, because this is the training that you do. However we don't have a separate chapter, let's say,
for generosity. There is advice on generosity scattered here and there, but there is no specific chapter on 
generosity. So because it is scattered here and there, and there are many occasions to comment on generosity, 
there was no need for making a separate chapter on this.

00:50:04 {TIBETAN} 00:50:27

Then the next thing that should be mentioned there, is you expect to see ethics, however again, there is no 
separate chapter on ethics. We have the chapters on conscientiousness, and alertness, because the advice, of 
course, very clearly said you should guard your ethics, you should always be checking, make sure that you are 
keeping your ethics and morality as it should be, and therefore it's giving you the means for keeping your ethics, 
by talking about conscientiousness and alertness.

00:51:05 {TIBETAN} 00:51:26

Then the sixth chapter is the chapter on patience. From there onward we have the traditional presentation of the 
remaining perfections. Number six is patience, number seven enthusiastic effort, number eight concentration, 
number nine is wisdom.

00:51:48 {TIBETAN} 00:51:57

And then the last chapter, chapter ten is dedication.

00:52:02 {TIBETAN} 00:52:54

His Holiness the Dalai Lama has also commented on that. His Holiness has said that Dza Patrul Rinpoche who 
was a great practitioner of The Bodhisattva's Way of Life, had made a very insightful comments. Rinpoche has 
commented that the four-line prayer that we make for bodhicitta, "may the precious bodhi-mind not yet born, 
arise and grow. May that born have no decline but increase forever more," this actually solidifies and includes the
entire practice, and the entire presentation of this texts, for and all the great practitioners who rely on this text 
testify to that. 00:54:15 {TIBETAN} 00:54:51
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The first line of the prayer says "May the precious mind not yet born arise." How are you going to generate 
something which is not there? The method for that is presented in the first three chapters. Chapter one, talking 
about the benefits, chapter two, talking about the way of assuming bodhichitta, and number three, the confession.

00:55:23 {TIBETAN} 00:55:51

Then, after that it says "May that born have no decline." To avoid deterioration of bodhichitta, you should not 
allow your mind to be distracted, and methods for that come in chapters four, five, and six--conscientiousness, 
alertness, and patience.

00:56:12 {TIBETAN} 00:57:02

Then, the next, the conclusion of that four-line prayer is "May it not decline, but increase forevermore." In terms 
of increase, the methods are presented in chapters seven, eight, and nine--enthusiastic effort, concentration, and 
wisdom. You can see, first of all you generate that which you didn't have in the first three chapters, then you 
make sure it does not decline in the middle three chapters, and then you increase it ever more with the last three 
chapters. And obviously, with all of those practices you have created a root of virtue, and at the end it is 
appropriate that it concludes with a dedication, so you dedicate all that root of virtue for all of these causes, and 
for enlightenment for the sake of all sentient beings.

00:57:58 {TIBETAN} 00:58:50

You can follow whichever text, there are many translations, follow whichever one you want, I am going to follow
the one that is embedded in Gyaltsap Je's commentary. We start with the first verse, it says:

The Able One explained all these branches
For the purpose of wisdom. 
Therefore, those wishing to pacify suffering
Need to generate wisdom. [1]

If you look, if you have that commentary in front of you, or if you are following the other outlines, you can see 
that right above it there is the heading that says "the general meaning." We have two, we have (1) the general 
meaning, and (2) the auxiliary meaning. Here, it is the general.

00:59:40 {TIBETAN} 01:00:07

As we said, we have two outlines here: 1) the general and 2) the auxiliary or the secondary meaning. The 
meaning of what? General meaning, auxiliary meaning, in relation to what? Above that you can see there's 
another outline that says "Showing That Those Wishing to Attain Liberation Need to Generate the Wisdom 
Realising Suchness." It says, if you want to attain liberation you absolutely must generate that wisdom that 
realises emptiness. There's a general meaning--a general explanation for that, and there is an auxiliary which is 
almost like an additional or a specific, but the first one is general, whoever wants to attain liberation, they need to
have that type of wisdom.

01:01:02 {TIBETAN} 01:01:32

The first two lines "The able one" which is the Buddha "explained all these branches." All these branches are the 
five perfections that have been mentioned and explained prior to this. The Buddha explained all these five 
perfections for the purpose of wisdom, for the purpose that finally, ultimately, the practitioner will generate the 
wisdom.

01:02:03 {TIBETAN} 01:02:57

If you do have the commentary of Gyaltsap Rinpoche, at the bottom of this first page it says:

"These branches can refer merely to calm abiding, which is explained in the eighth chapter, or it can refer
to all the remaining perfections starting with generosity. There are these two systems, and although the 
first system is feasible from the point of view of the relation of the earlier and later chapters, here one 
follows the second system."
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Although we have plural, and it says "all these branches," indicating many things, Gyaltsap Je says you can take 
this to refer to the practice of concentration which is the eighth chapter--the immediately preceding chapter, or 
you could take it to refer to all the previous five perfections, and here he says the second is preferable, to take it 
to mean all the previous perfections.

01:04:05 {TIBETAN} 01:05:08

Having made that statement, and saying that those previous five perfections were taught for the sake of realising 
wisdom, the doubt arises, does that mean that in order to generate that wisdom you must practice those five 
perfections? Is it a must? In the commentary it continues right after that paragraph, on page two of the 
commentary:

"The doubts with regards to, “the branches of generosity and so forth were taught for the purpose of 
wisdom” are eliminated as follows..."

That's a question, do I absolutely need those things in order to realise emptiness?

01:05:55 {TIBETAN} 01:06:54

Continuing from the commentary:

"In general do generosity and the other perfections not need to precede the realisation of suchness by way
of listening and contemplation, because although one needs to build up merit to realise emptiness, the 
practices of a bodhisattva, such as explained here, do not have to be preliminaries. This is similar to the 
two modes of realising suchness through listening and contemplating as explained by the master 
Kamalashila."

What it says is that, in order to have a realisation of emptiness, no you don't need to do the practices of the five 
perfections such as generosity and so forth, but to have the realisation of emptiness you need to build up your 
accumulation. You need a lot of accumulation of merit and wisdom. So it is, to actually realise emptiness, what 
you need, as a true preliminary, as explained by master Kamalashila, is that you need to have the wisdom derived 
from hearing and the wisdom derived from contemplation. These are the preliminaries for developing 
understanding of emptiness.

01:08:19 {TIBETAN} 01:09:59

What we understand here is that in order to have just realisation of emptiness, and in order to just remove 
afflictive obscurations, you don't need those five perfections. So that statement that says "these branches were 
taught for the sake of wisdom" is not referring merely or just to the realisation of emptiness. It is referring to a 
specific type of wisdom that has comprehension of every other practice, of the practices of the six perfections.

01:10:51 {TIBETAN} 01:11:14

It says if you want to generate the type of wisdom that realises emptiness and becomes the antidote that destroys 
true grasping you need a particular type of wisdom that is a union of calm-abiding and special insight. That type 
of wisdom is an all-inclusive wisdom, and for that you need all the other branches.

01:11:48 {TIBETAN} 01:12:30

If your aim is to reach the state of enlightenment for the sake of all sentient beings, you have to see what is the 
main thing that is stopping you from actualising this. The main thing is knowledge obscurations. You are seeking 
here to find an antidote for those knowledge obscurations. The antidote to the knowledge obscurations is the 
wisdom realising emptiness. That is a comprehensive wisdom, meaning it has a full knowledge of all other 
practices, and all other aspects of the perfections, and to do that you need an incredible amount of merit. So to 
accomplish that particular type of wisdom you need to rely on the other five perfections. So, for that type of 
wisdom the previous five are taught.

01:13:27 {TIBETAN} 01:14:24

Then Gyaltsap Rinpoche's, we're on the second page, fourth paragraph. We have the argument, the answer, and 
after that it says: 
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"Without the wisdom realising emptiness one cannot exhaust the seeds of the two obscurations, and 
although one does not need to be adorned with infinite merit to eliminate merely the seeds of the 
afflictive obscurations, one does need infinite merit to eliminate the seeds of the obscurations to 
knowledge. As this text is mainly from the point of view of eliminating the obscurations to knowledge, it 
says, “these branches are taught for the purpose of wisdom”."

01:15:17 {TIBETAN} 01:16:34

This passage actually says that, in order to eliminate the two types of obscurations--afflictive obscurations and 
knowledge obscurations, if you want to eliminate them from the root, you definitely need the realisation of 
wisdom, but in order to get rid of the first type of obscuration which is afflictive obscurations, you don't need 
infinite merit. Of course you need some support but you don't need infinite merit. In order to get rid, from the 
root, those knowledge obscurations you do need infinite merit, so you definitely need all those, the practices of 
the other perfections influenced by the mind of bodhicitta, and this is what gives you this great support of merit 
that allows you to remove knowledge obscurations. This text here, in this context, is discussing mainly how to get
rid of knowledge obscurations, and therefore those branches are taught for the sake of wisdom, that's the 
meaning.

01:17:48 {TIBETAN} 01:18:24

Actually, without the wisdom realising emptiness you cannot achieve anything, you cannot achieve 
enlightenment. So the wisdom realising emptiness is indispensable. This is mentioned here, in this text, and also 
by the Buddha in the Sutra where it says "without the wisdom realising emptiness there is no type of 
enlightenment possible." So neither the enlightenment of a hearer, nor that of a solitary realiser, nor that of a 
bodhisattva.

01:18:58 {TIBETAN} 01:20:06

You can see the truth in this statement, because if you say for example that you want to eradicate afflictions you 
have to look at the root of the afflictions, and the root of all afflictions is self-grasping. In order to overcome and 
destroy that self-grasping you need a type of understanding that is completely opposite, comprehends the object 
in a complete opposite manner. You need that wisdom realising emptiness, otherwise, if you look at specific cases
of afflictions, such as, for example, attachment or hatred or jealousy, obviously they have appropriate and specific
antidotes. So you could be generating generosity or love or patience, love, compassion, and so forth. They will 
keep your afflictions at bay, they will suppress them for the time being, they keep the lid on, but they do not 
address the root of the afflictions, and for as long as that self-grasping is there which is the root, those afflictions 
will remain and will be regenerated. They will just stick there. So in order to abandon that self-grasping you need 
that wisdom realising selflessness.

01:21:29 {TIBETAN} 01:22:19

There is a verse in The Ornament of Sutra where it says "love, etc. occasionally have an effect, but they cannot 
destroy from the root." "Love, etc." there refers to cultivating those specific antidotes: love, compassion, 
patience, and so forth. They do help, of course, they minimise, they keep the lid on, but they cannot eradicate the 
affliction from the root because they remain confused. So as long as you have the confusion of self-grasping you 
cannot destroy the root, and to overcome that confusion you need the wisdom with the opposite mode of 
apprehension.

01:23:06 {TIBETAN} 01:25:00

Here we're talking about generating the wisdom realising emptiness, that has the power to eliminate, from the 
root, all knowledge obscurations. We're talking about the imprints of self-grasping. So in order to do that you 
need to have the aid or the support of a method that is quite extensive, and this is why we say that you need all 
the other practices of the other perfections in order to give you that boost of your wisdom. It really comes down 
to saying that your wisdom must be influenced by bodhichitta because bodhichitta incorporates the practice of the
other five perfections. This is why "all these branches are taught for the sake of wisdom." There's another way of 
interpreting that sentence, where it says "all these branches" does not refer just to the five previous perfections. It 
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refers to everything in this text, so from page one, chapter one, the benefits of generating bodhichitta, then the 
method for generating bodhichitta, anything mentioned here can be understood as these branches, because you 
need all the support you can get to have that wisdom that is influenced and supported by every aspect of method, 
to be able to eliminate knowledge obscurations.

01:26:39 {TIBETAN} 01:26:58

The last two lines of verse one "Therefore, those wishing to pacify suffering need to generate wisdom." 
"Therefore," he has given the reason, now he's giving the conclusion that follows from that. "Those wishing to 
pacify suffering," myself and others, and anyone who is thinking of pacifying suffering needs to generate 
wisdom. What wisdom? This type of wisdom, the one that we have just explained, the one that is influenced and 
supported by all those branches.

01:27:33 {TIBETAN} 01:28:00

We continue with the second verse:

The illusory and the ultimate,
These are asserted as the two truths;
The ultimate is not an object engaged by awareness,
Awareness is stated to be illusory. [2]

If you look at the outlines right above it, we have the division into the two truths, and this is one of the outlines. 
Because we have "Division into the Two Truths," the "Definition of the Two Truths," and then further down we 
have "Identifying the Person Who Has Understood Both." In verse number 2 we have the division where it says 
"the illusory and the ultimate," or the conventional and the ultimate, and the last two lines, they give us the 
definition, "the ultimate is not an object" and so forth.

01:28:55 {TIBETAN} 01:29:24

How do we come to the presentation of the two truths? The first verse basically says you must generate the 
wisdom realising emptiness. After that, obviously, the question is how do I generate this? So after that follows the
method of how to generate the wisdom realising emptiness. And under that we have the presentation of the two 
truths.

01:29:48 {TIBETAN} 01:31:18

In the presentation of the two truths, first of all we have the division into the two truths, the first two lines of 
verse two, "the illusory and the ultimate, these are asserted as the two truths." Here we have a two-fold 
classification. Basically, if you're talking about truth it's a two-fold division. There are two types of truth that you 
need to know: 1) the conventional/illusory and the ultimate. 

Directly after the root text, in the commentary, there is a quotation from The Compendium of Trainings which 
quotes The Sutra of the Meeting of Father and Son, that says: 

"The Tathagata comprehended thus the illusory and the ultimate and exhausted the possibilities for that to
be known into illusory truth and ultimate truth."

"The Tathagata," the Buddha, "comprehended," comprehended means he has complete, full comprehension of 
every object of knowledge. The Buddha has said that there are two things, the conventional and the ultimate, and 
these exhaust the possibility of that to be known. That to be known is truth. How many types of truth do you 
have? The Buddha says this is a definitive enumeration. There are two, there are no more than two, it is 
exhaustive. It is only two: 1) the illusory/conventional and 2) the ultimate.

01:32:59 {TIBETAN} 01:33:46

"Because the Tathagata sees perfectly in emptiness, knows perfectly in emptiness, manifests well in 
emptiness, therefore he is called All-Knowing Transcendent Wisdom."

Because the Buddha has seen and has perfect comprehension of both truths simultaneously, for that reason he's 
called the all-knowing transcendent one.
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01:34:15 {TIBETAN} 01:34:51

We have this classification here into the illusory/conventional and the ultimate, and what we need to understand 
is that we have two presentations. One is just the way that things appear, and the other one is the reality of how 
things exist, how things actually exist.

01:35:17 {TIBETAN} 01:35:42

Just an easy definition, if you want, in order to determine whether something is an ultimate truth or a 
conventional/illusory truth, you can say that, if the way that it appears and the way that it actually exists are 
compatible then you can say that this is ultimate truth, but if there is discrepancy between the way it appears and 
the way that actually exists then you classify this as illusory/conventional.

01:36:19 {TIBETAN} 01:37:18

When we say here that either the way that it really exists conforms with the way it appears, or there is 
discrepancy between the way it really exists and way it appears, the question is who is perceiving? In relation to 
which mind is this discrepancy appearing? In the case of our minds we have true grasping. So everything that 
appears, on face value, to our mind, appears to be truly existing. In reality it does not exist the way it appears to 
us. So for that mind, that has this true grasping, there is a difference between the way it comprehends or perceives
things and the way things exist. So that's a discrepancy for that particular type of mind.

01:38:24 {TIBETAN} 01:39:20

We have one type of mind which is the mind of self-grasping, and for that type of mind there is discrepancy, 
because there is a big gap, there is a big difference between the way things appear to that mind and the way they 
really exist in reality. Having talked about the discrepancy, we then talked about no discrepancy, basically there's 
a harmony between the way things appear and the way things exist. Again, this can only be posited for a very 
specific type of mind, and that type of mind is the mind of arya equipoise, not just realisation of emptiness – but 
arya equipoise. When you are in equipoise the only thing that appears to you is emptiness, and things at that point
appear to you exactly as they exist, so this is the only time that, for this particular mind, we have harmony 
between the way things exist and the way they appear. If you have realisation of emptiness, but you're not in 
equipoise, you still have appearances of true existence, so again you will have discrepancy. So it's not just 
realisation of emptiness. It's equipoise on emptiness.

01:40:47 {TIBETAN} 01:42:02

Then, having given the classification, it continues with their definitions. It begins with the second type of truth 
which is the ultimate truth. And it says "the ultimate is not an object engaged by awareness." Awareness here, in 
the general sense of the mind. It doesn't mean that no mind can engage the ultimate. It's not just any mind or 
minds. It's talking about a specific mind. It's talking about a mind that is grasping at duality. A mind that has the 
pollution of the imprints of ignorance cannot comprehend, cannot see the ultimate. The ultimate is not an object 
engaged by such dualistic awareness. It cannot be the direct object of dualistic awareness.

01:43:05 {TIBETAN} 01:43:43

When we talk about "the ultimate," the ultimate is not an object, or is not something that will appear. It will not 
be realised exactly as it is to any type of mind that has duality. Duality of conventional appearances, of dualistic 
appearances, and so forth. Why does the ultimate not appear exactly as it is? Because that mind has this pollution 
of the imprints of ignorance.

01:44:20 {TIBETAN} 01:45:08

We're talking here about the ultimate. The ultimate is the ultimate or the final mode of existence, emptiness. And 
this is not the object that will appear directly, and will not appear as it is, to a dualistic mind, but it will appear as 
it is to a particular type of mind. Only to arya equipoise. Because once you are in the arya equipoise all the 
elaborations of true existence or duality have completely subsided, have been eliminated at this stage, so at that 
point the ultimate mode of existence appears and is realised exactly as it is.

01:45:56 {TIBETAN} 01:47:15
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When we're looking at this arya equipoise, for that arya equipoise or to that arya equipoise no elaboration will 
appear. So all types of elaboration have been completely pacified. It is not just the elaboration of true grasping or 
true appearance, it is also elaboration of duality. So any dualistic appearance, or appearance of true existence and 
true grasping, all of these have been classified. So this arya equipoise is the only example of a type of mind that 
exists in ordinary beings, that is not polluted by ignorance. The only other example of awareness not polluted by 
ignorance is in the state of buddhahood. In sentient beings we only have arya equipoise that is unpolluted by 
ignorance. So it's not at all polluted by the true grasping or the imprints of that true grasping.

01:48:35 {TIBETAN} 01:49:52

Line three of the second verse, it says "the ultimate is not an object engaged by awareness," and we have 
explained here that it means that the ultimate is not the direct object that is engaged by dualistic mind or dualistic 
awareness. By understanding this, indirectly you understand that if it is not the object engaged by dualistic 
awareness it must be the object that appears to and is engaged by awareness, in which all duality and all 
elaboration have been pacified. So an indirect statement here about the ultimate. And then it talks about the other 
classification of truth, in the last line, "awareness is stated to be illusory." This awareness in the last line, or this 
type of mind, now, is a dualistic mind, so what appears to that dualistic mind, what that dualistic mind engages is 
going to be the illusory. The illusory or the conventional is the object engaged by dualistic awareness. 

We ran out of time. We can stop here for tonight.
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